women who claimed them? How did these meanings change over time, and what do such transformations suggest about the ties sustaining African Christian communities?
We submit that practices of renaming comprised processes of flexible home-making within a landscape of profound social flux. Missionaries named their converts after themselves or their kith or kin both to assert their paternal or maternal authority over these converts and to inscribe themselves within the tenuous mission station communities that made up a broader evangelical empire. From the devastations of war, dislocations of migration, and displacements of conversion, early converts Nembula Makhanya/Ira Adams Nembula and Mbambela Goba/Joel Hawes took on their baptismal names to claim access to the affective and productive resources within these uncertain station communities. They would also use these names to head new lineages as patriarchs of kholwa families. But from the mid-nineteenth century through the early twentieth century, these men and their descendants did not only use their Christian names. In different contexts, they would use their baptismal names, their izibongo (clan names), and other names seeped in historical and contemporary meaning to assert their claims to multiple networks of social belonging.
Mission Station Home-Making and the Politics of Naming
The remaking of converts' homes and family lives was integral to the work of many evangelicals in their own societies and in mission fields around the globe from the early nineteenth century down to the mid-twentieth century, as scholars have extensively demonstrated. 4 John Philip of the LMS reflected amidst his efforts to evangelise the Southern Tswana in 1828 that "the private and domestic situation of mankind is the chief circumstance which forms their character". He thus considered the "domestic character of a people" an indication of their spiritual state. 5 In light of their intertwined understandings of domestic space, familial relations, and Christianity, Philip and his colleagues sought to transform Tswana modes of home-making in every sense of the term. As Jean and John Comaroff have explored, the LMS and other Nonconformist British missions to the Tswana sought to cultivate monogamous, nuclear families, residing in square houses -the rooms of which would sharply delineate space to demarcate new gendered and generational divisions of labour. These houses would line the streets of mission stations, surrounding the model Christian home of the resident missionaries themselves. 6 Philip was the man who initially encouraged the Americans to set out for Natal. He claimed that Dingane's and Mzilikazi's subjects resided in centralised societies in which private family life in bourgeois Protestant terms was impossible. "Every acre of land, every head of cattle, and every man, woman, and child in the country are the property of the king," to the widows and other precariously-located women and men who first came to them, Anderson, the Board's leading advocate of education for "native agency" -the training of a local clergy to assume authority as soon as supervising American reverends were certain they would not "backslide" into "heathenism". 15 While empowering in theory, education for "native agency" was profoundly paternalistic in practice; African ordination had been a long time coming in Natal, and it would remain limited through the turn of the century. In 1870 -three and a half decades into the Americans' mission -the African Rufus Anderson would in fact become the first black man ordained in the American Zulu Mission. Seven years later, missionaries would expel him from the church for adultery. But before his fall from grace, this first ordained minister's Christian name supplied abundant narrative capital for missionary letters and periodicals -suggesting symbolic links between amakholwa and the Board's supporters across the United States to encourage the continued support of the latter.
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Previous research on missionary domesticity in southern Africa, while it acknowledges missionaries' assertions of authority in renaming, does not account for baptismal names' larger role in sustaining this broader transnational public in which each of these small, generally struggling, stations played a part. The Comaroffs, for instance, devote only one page of their two-volume opus to personal naming practices on mission stations. In this brief discussion, they underscore baptismal renaming as "an evangelical refraction of the general tendency of imperialisms of all stripes to impose themselves by redesignating peoples and places; such is the illocutionary force of nomination in the (re)construction of realityand personal status". 17 Simply put, they contend that Nonconformist missionaries sought to fix their converts by imposing Christian names as labels, employing names in the service of their broader project to reorganise social life in southern Africa. Our sources suggest that American Board missionaries were engaged in a similar project -but this was not their only goal in renaming, and nor may it have been the sole goal of their contemporaries. In giving converts names that were not only Christian but also deeply personal, missionaries sought to locate themselves and their converts in a hierarchical relation to one another, all to support a growing network of institutions that they termed their "benevolent empire".
18
From the mid-1860s, the mission elaborated its plans for domestic transformations in One position of authority that missionary women could assume, however, was the power to name. In 1878, an unmarried American woman named Fannie Morris came to Inanda to work with Mary Edwards, with whom she had a falling out shortly after her arrival.
After struggling with the men of the mission to find a stable appointment for herself in the field, Morris agreed to take over the "kraal work" of making evangelical visits to women and children in the homesteads surrounding Inanda station. She took to this new task with an unseemly zeal to mother and to name the children she encountered. In July 1879, she related this zeal to her "dear young friends" in Boston -the readers of the children's supplement to
Life and Light for Heathen Women, the publication of the Women's Board of Missions of the Congregationalist Churches. First, she introduced them to an infant named Mayizekanye, after a homestead of King Cetshwayo. The significance of this child's name in the immediate wake of the defeat of Cetshwayo's forces in the culminating Anglo-Zulu War battle of Ulundi seemed to elude Morris, who was encouraging Mayizekanye's mother to raise him to be a missionary. "I think we can persuade her to give it an English name when it is christened,"
Morris assured her readers. In the next breath, she introduced them to another child in whom she found more evangelical promise. Morris had first met this child a year before; she had reportedly been born the same day Morris arrived in Natal, and "as she had not yet been There was a fire in it and as we [Morris and her unnamed African assistant, or assistants] knew it would be full of smoke, we did not venture inside, but sat on a mat in the sun, which is not unpleasantly warm at this season of the year. Clara stood at my side and smiled very prettily at me but I could not get her to talk. When I started to go away her mother said, "There is your mother Clara, go with her"; but instead of coming she ran to her mother and put her arms around her. We all laughed at that and I said, "She does not care for but one mother, but I hope when she is a little older they will let her come and live with me. I would like to teach her English while she is young, so that she will be able to read English books. She can be much more useful if she has a thorough knowledge of English."
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A few months later, Morris confessed to the Women's Board, "I've been wanting a little girl ever since I came to Natal, but had almost given up finding one, for girls are property here" -blaming lobola, men's gifts of cattle to their bride's families, for this dearth of orphans.
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Morris nonetheless managed to "adopt" an ill five-year-old whom she called Bessie and a disabled fourteen-year-old who called Morris her mother. 23 In 1880, Morris related to her supporter, Mrs. Hattie Cary that the elder girl "asked me the other night if I would not
give her a Christian name and call her my child. 'For,' she said, 'I love you truly. I love you better than anyone else in the world.' I thought I would like to name her for you so I call her Hattie but will not add the Cary unless I receive permission from you." 24 Morris sent these girls and a third adoptee to school at Inanda, making for herself "quite a little family" as she attempted to educate new generations of African female assistants, on whose labour the mission's expansion relied.
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Within the family system that prevailed amongst many married and single missionaries then, baptismal names operated as colonising labels as the Comaroffs construe them. But we contend that they also operated as what linguists have called "pointers" -names gesturing to the conditions of a child's birth. 26 names as pointers -deeply rooted in naming practices within the homestead -and Christian names as labels -useful chiefly for school and bureaucratic purposes. But these naming stories suggest that, for missionaries at least, Christian names also operated as deeply symbolic pointers to histories in the making. In the transformation from "Mayizekanye" to a
Christian name (such as "John Bunyan," the name of a neighboring child that Morris met), both names acted as pointers by which those who named the child would remember the events surrounding his entrance into the world.
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But how did these Zulu and Christian names also act as pointers for their bearers in 
The Names of Nembula
other amakholwa, such erasure simply was not possible. Ultimately, the Nembulas' names did not mark out a straightforward or one-dimensional route along which a new life could proceed. Rather, they had a distinctive flexibility, pointing toward both the past and the future.
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First, it must be noted that Newton Adams' baptism of this young couple was not only an attempt to closely link them to the missionary family. It also had the direct consequence that Nembula and Mfazimuni's children had "Nembula" as their surname, rather than "Makhanya". The naming thus aimed to sever previous ties and to confirm Nembula as head "next in line" to be chief. 34 We can say this because in 1864, numerous Christian converts, men from mission stations all over Natal and of various denominations, supported a petition to be sent to Natal's Secretary for Native Affairs. These men signed their names in protest at the confusing, inefficient dual legal system, in which "native law" as yet remained uncodified and by which black Christians felt marginalised and unrecognised despite the changes they had made in Though we cannot be sure how this came about precisely, we do know that his inheritance as a son of the Makhanya chief remained important to Nembula. 35 His three eldest sons were baptized with the Nembula surname: Henry Nembula, Norman Sydney Nembula, and John Mavuma Nembula. These were the names they used to refer to themselves and each other in official colonial documentation and correspondence. 36 It is worth noting that Nembula and Mfazimuni/Laura's youngest son, born around 1860, was named after one of the very earliest charter members at Inanda mission station: an elderly man who had been baptised "John Mavuma" at Inanda in the late 1840s when the AZM was still securing itself. The divergent lives of the young man and his namesake are striking. John Mavuma was a former soldier in Shaka's and Dingane's armies who had traveled a long way to come to Mzinyathi, escaping assassination. his exhaustive genealogical research as a project of reclaiming a past made up of both dramatic changes and striking continuities:
One thing I found was, when I was born, my grandfather, when he looked at me, he said, "This child looks like old people". And I've proven that. That's why I've left my beard.
Because I've found that I can go anywhere in South Africa, and if you're a Goba, you associate me with this beard ... There is a family in Joburg who have actually given me their grandfather's picture, and exactly this beard -because when they saw me, they said, "No, you look like our grandfather". Hey, they are Gobas, but they don't know where they come from. So I am helping them to trace their root person in Natal.
Hawes suspects that amakholwa rejected their izibongo because "they didn't want to be associated with those ancestors, because they had chosen a new life".
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Scholars of naming practices in other colonial contexts have boldly argued that naming "ultimately reflects the power to conquer and control," as "the power to name becomes the power to define one's identity and very existence".
More than a century and a half after Mbambela Goba became Joel Hawes, his descendant is retracing these histories of connection and disconnection, of remembering and forgetting -of the politics of naming. Our exploration of the politics of naming on AZM stations suggests that personal renamings were more complicated than this in colonial Natal. Indeed, missionaries like Fannie Morris sought to rename their potential converts in order to effect utter epistemological transformations in their consciousness and conduct. But the results of missionaries' exertions of power were uneven.
Conclusion
In taking on names that resonated within kholwa and chiefly contexts, Nembula Makhanya/Nembula Duze/Ira Adams Nembula asserted his claims to belonging within multiple networks; his names were pointers to a multivalent past and future. And Goba/Hawes family members' uses of their surnames reveal how missionary names took on a life of their own within amakholwa families. Ultimately, this paper urges historians of colonial Natal to follow Andile Hawes' lead in exploring how names have served as flexible labels and multidirectional pointers. Names have enabled their bearers to move toward and
